This paper analyzes whether Brazil is experiencing a religious secularization process using data from Brazil Religion Survey conducted in 2007. Models of discrete choice are estimated to understand which individual attributes affect disaffiliation, disbelief and lack of religious practice, therefore confirming or disproving secularism hypotheses. Estimations confirm some hypotheses of the theory, for example, that having liberal opinions concerning moral and social issues is positively associated with secularism, and that lower income levels result in lower chances of disaffiliation. In addition, the profile of non-religious people, non-believers and those who do not practice religion is similar. Therefore, it is possible to affirm that there is secularization in Brazil.
Introduction
In 2010, according to a study by Hackett and Grim (2012) , 1.1 billion people around the world had no religious affiliation. In the same year, non-religious people accounted for 20% of the United States population and 25% in the United Kingdom. According to the Brazilian Demographic Census of 2010, Brazil seems to follow this worldwide trend, since about 8% of the population in the country does not belong to any religion.
The number of those without religion grew sharply in the past four decades, since in 1980 only 1.9% of Brazilians declared themselves as non-religious (COUTINHO; GOLGHER, 2014) . As these numbers increased in recent years in an accelerated manner, the cause is unlikely to be the simple vegetative growth of non-religious people, but the movement of people who belonged to a religion and have decided to abandon it.
The abandonment of religion (apostasy) can be seen as a particular case of religious transit, and this is justified by the dissatisfaction of the faithful with a religious institution to which they belong (IANNACCONE, 1998) . In fact, those who have no religion have extensive religious wanderings (RODRIGUES, 2007) . The Brazilian religious pluralism would thus be the consequence of a historic process of controversies about healing practices, witchcraft and possession which culminated in the "invention" of new religions; and also of the Catholic religion operating as model and reference for the formulation of rights and framework of popular practices as religious (MONTERO, 2009) .
Apostasy may reflect disenchantment with religions in general, which does not necessarily imply atheism, but a weakening of traditional beliefs. Among those with religious affiliation, the absence of commitment to religion via religious practice and beliefs can weaken the bond with it (HALMAN; DRAULANS, 2006) . A sign of this is the indifference to doctrines related to issues such as abortion, homosexual union, etc. The literature refers to the process by which religion loses its importance as secularization.
The goal of this study is to analyze whether the phenomenon of secularization is present in Brazilian society. To that end, we have used the theoretical framework proposed by Azzi and Ehrenberg (1975) , which is a utility model which considers that individuals allocate time between religious and secular activities. Secular behavior is observed through three distinct manifestations: disaffiliation; disbelief; and lack of religious practice.
Religious disaffiliation aims to compare individuals who have always belonged to a religion to those who have a religion and, at some point, decide to abandon it, and reported having no religious affiliation at the time of the survey. To capture disbelief, questions concerning beliefs about the existence of God and that after death some people go to Heaven or Hell are used. Finally, the absence of religious practice is measured in the absence of worship, church or religious services, and in lack of prayers.
From the estimation of models of discrete choice, we expected to confirm the hypothesis of secularization theory for the profile of disaffiliation, non-believers and non -practicing. We expected to find no correspondence between belonging to a religion and beliefs or practices required by it. This paper also investigates which demographic, socioeconomic, cultural and geographical attributes of the population are related to the decision of abandoning religion.
For this study, the Brazil Religion Survey (hereinafter BRS) data is used. Datafolha conducted this survey in 2007. The sample includes 5,700 individuals, men and women older than sixteen years old, from all Brazilian regions. This survey is similar to the population distribution of the National Sample Survey of Households (PNAD) and the Demographic Census.
To achieve these objectives, this paper is divided into six sections. Theoretical aspects of secularization are discussed in the next section. The third section presents the source and treatment of the data along with descriptive statistics. Empirical models and estimation strategies form the fourth section. The fifth analyzes the results, followed by a discussion section, and, finally, conclusions are presented in section six.
Theoretical and empirical aspects of secularization
Secularization is the loss of authority and influence of religion in society, and occurs on three levels: macro (or social), meso (organizational) and micro (individual) (HALMAN; DRAULANS, 2006) . An example of secularism at a social level is the autonomy of institutions, through the secularization of the state, the independence of education of ecclesiastical authorities, and the rejection of religious dogmas in relation to birth control and abortion (DOBBELAERE, 1999) . Considering the meso level, there is the religious pluralism related to religious tolerance and relativism of religion, which leads to the impossibility of only one being correct (HALMAN; DRAULANS, 2006) . This paper focuses on the individual level of secularization. At this level, secularism appears in the individualization of religion, which happens when people make religious practice something private, unrelated to the rites practiced within the churches. There is also the individualization of choices when individuals make decisions based on their own beliefs, rather than considering what religions teach (DOBBELAERE, 1999; HALMAN; DRAULANS, 2006) .
Two other manifestations of secularism at the individual level are disbelief and decline of religious practice. Every religion has its own set of beliefs, and they expect churchgoers to reinforce these doctrines. Thus, disbelief appears in the abandonment of traditional doctrines, which does not necessarily culminate in atheism (HALMAN; DRAULANS, 2006) . The decline of religious practice can be a consequence of other aspects of secularization, especially disbelief (DOBBELAERE, 1999) .
Secularization theorists agree that the primary cause of this phenomenon is the advance of modernity (STARK, 1991) . Among the factors influencing the decline of religion, the literature highlights economic development, measured by GDP per capita (the macro level) or gross family income (micro level). Another recurrent hypothesis is the positive association between higher levels of education and a greater probability of religious disengagement (IANNACCONE, 1998) .
Urbanization also plays a key role in secularism because non-traditional religions spread faster due to communication and transportation facilities; that is, urbanization contributes to pluralism. In addition, urban areas offer more leisure options and social integration beyond the church, as observed by Brañas-Garza, García-Muñoz and Neuman (2008) .
Secularization views changes in religiosity from changes in factors that affect religious demand. Therefore, the model proposed by Azzi and Ehrenberg (1975) , Religious Household Production, is suitable to test the secularization hypothesis. It is a linear utility model that considers the allocation of time in secular activities (working out, for instance) and religious activities (such as attending church service). The key concept is the opportunity cost of the use of time, measured by the real wage. The theoretical formulation assumes that an increase in salary leads to a decrease in religious practice MCCLEARY, 2006) . From this model it is possible to explain the fact that women attend church more than men do -they have lower participation cost. Another hypothesis of this model refers to the age of the individuals, since younger people (in search for better job opportunities and consequently better salaries) invest more in secular than in religious activities. Barro and McCleary (2003) used the Azzi and Ehrenberg (1975) framework with a sample data of 61 countries. They found that in countries with higher GDP per capita people are less religious. In a later study with data updated, Barro and McCleary (2006) confirmed this result.
For the research on how secular Europe is, Halman and Draulans (2006) used measures of belief and religious practice -frequency of attending church, frequency of prayer and volunteer work in religious institutions. The results of the multivariate analysis pointed out that having no religion and working out contributes to secularization at the individual level, while higher education levels were not significant in the religiosity of Europeans.
The fact of being married within religion (homogamic marriage) is associated to lower probabilities of apostasy. Brañas-Garza, García-Muñoz and Neuman (2008) used data from the International Social Survey Program (ISSP) from 1998, with a sample of 31 countries, and estimated the determining factors of religious disaffiliation. Being married to someone from the same religion was associated with lower likelihood of religion abandonment.
Some studies recognize the growth of Evangelicals in Brazil and the resulting pluralism can be a sign of secularization. 1 According to Fonseca (2000) , the religious revival that the country experiences leads individuals to break ties with the Catholic tradition, and this promotes the growth of non-religion. In the same study, the author used data from the 1991 Census and observed that the states of Rondônia, Espírito Santo, Rio de Janeiro, Goiás and Rio Grande do Sul, where there were more Evangelicals, also had a major presence of non-religious people.
From an indicator of the ratio between Catholics and Evangelicals, Alves et al. (2017) analyzed the space distribution of the religious transition in the country between 1991 and 2010, and concluded an increase in religious pluralism and a tendency to change hegemony among Catholics and Evangelicals.
Using data from the 2000 Census and the 2003 Family Budget Survey (POF) to understand the religious flow in Brazil, Neri (2007) concluded that the poorest people in the rural area remain Catholics, while in the urban peripheries there is an intense migration toward the Evangelical segments and non-religion.
Moreira- Almeida et al. (2010) considered measures of religious involvement membership such as church attendance and the importance attributed to religion. In particular, in terms of demographic attributes, results in Brazil have been in line with those of other countries, particularly the United States, where women and elderly population are more involved with religion. Oliveira et al. (2013) applied the Azzi and Ehrenberg (1975) model to the Brazilian Social Research (PESB) from 2004. They found associations between church attendance and demographic characteristics (gender and age) and socioeconomic (income). According to their results, women attend church more; religious participation increases with age; and higher levels of income are negatively related to church attendance. Coutinho and Golgher (2014) analyzed the possible effects of age, period and cohort to explain the religious metamorphosis in Brazil with the hierarchical model of ageperiodcohort and random effects models with cross-classification data for the last four Brazilian demographic census (1980, 1991, 2000 and 2010) . The effects of age were substantial for the category without religion. Moreover, a positive relationship was found between post-secondary education and lack of religious affiliation.
The peculiarity of this paper is its consideration of secularization as the driving force of the change in the Brazilian religious scenario during the past decades. The Azzi and Ehrenberg (1975) framework is used, and the absence of religion and/or religiosity is estimated controlling by demographic, cultural, regional and socio-economic characteristics. Thus, this paper contributes to the debate in Economics of Religion in Brazil, providing empirical evidence to understand this issue from an economic approach.
Data source and variables
In order to analyze the religious behavior of the Brazilian population and to test the hypothesis of secularization, BRS data is used, a survey conducted by the Datafolha institute on 19 and 20 March 2007. The data were available at the site of the Association of Religious Data Archives. The usage of this database in any published study about religion in Brazil is unknown.
For data collection, Datafolha used a stratified random sample with quotas based on sex and age and random sample of individuals. The Brazilian population as a whole, sixteen years of age and older, is the universe of research, which was divided into four subuniverses, representing the Northeast, Southeast, South and North/Central-West regions. In each sub-universe, municipalities were selected randomly, with probability proportional to size. The margin of error for this sampling procedure is about two percentage points at a 95% confidence interval.
For the survey, 5.700 people were interviewed in 236 municipalities in almost every Brazilian state, except for Roraima and Amapá. The research explores various aspects about religion in Brazil, and allows for control by socioeconomic, geographic, demographic and cultural attributes.
One of the goals of this paper is to analyze the factors affecting the choice of disaffiliation. A variable was built to identify those who at the time of the survey had no religion, but in the past had belonged to some religion, in contrast to those who have had a religion before and remained affiliated to some religion at the time of the survey. To construct this variable, measures to identify the current and the previous religion 2 of the interviewed were built first.
In the original database, religions were presented in nine categories, named: Pentecostal Evangelical, Evangelical not Pentecostal, Umbanda, Candomble or other African-Brazilian religions, Kardecian Spiritism or Spiritualism, Catholic, Judaism, Other (Mormons, Jehovah's Witnesses, Adventists, Buddhists, etc.), and without religion (including atheists). Because of the representation and the similarity between Umbanda and Candomble or other African-Brazilian religions, these categories were regrouped in Afro-Brazilian religions. Table 1 presents the distribution of current and past religions. Considering the previous religion, notice that 72% of interviewees had Catholic religion as prior religion, while 15% followed the Evangelical faith (Pentecostal or non-Pentecostal), and 6.5% had no religion before. Judaism, Spiritism, Afro-Brazilian and Other religions amounted to approximately 6% of the sample.
Regarding the current religion, Judaism and other religions add up to 2.8% of the population. The number of members from Afro-Brazilian religions and Spiritism -about 6% of the sample -is possibly due to the fact that many people affiliated to these religions has dual religious identity; one public (Catholic) and the other private -Spiritualism, Umbanda, Candomble (ALMEIDA; MONTERO, 2001) .
Note also that 82.7% of Brazilian people belong to the Catholic and Evangelical religions, whereas 8.5% of respondents have no religion. From this analysis between current and previous religion, it is remarkable that there is a religious transition movement in the country.
To capture disbelief, the following questions are considered:
• Would you say that you totally believe, have doubts or do not believe that God exists?
2 Current in the sense of the religion professed by the respondent at the time of the survey. The former religion does not necessarily correspond to the religion in which the person was born.
• Would you say that you totally believe, have doubts or do not believe that after death some people go to heaven?
• Would you say that you totally believe, have doubts or do not believe that after death some people go to hell? The answers were categorized into one for those who believe and zero for those who have any questions or do not believe. Thus, it was decided to change the form of categorization to capture disbelief assigning value of one to those who doubt or do not believe and zero for those who believe. Regarding the absence of religious practice, the variables are of ordinal character and give lower values referring to a higher frequency of religious activities (pray/go to church or religious services) and higher values to low frequency in these activities. The categories "Does not usually go to church" and "Goes to church less than once a year" were grouped into one, denominated simply "Does not usually go to church"; this arrangement aims to facilitate the presentation of results. It should be noted thatin Table 2 , 12.67% of respondents do not usually go to church, while 5.7% reported not to pray. On the other hand, 26.78% said they attend church more than once a week, while 71.49% pray every day. According to the hypotheses appointed in the literature, the independent variables include gender, age, marital status (whether married or not), the fact of being or having been married to someone from a different religion, formal education, family income and religious affiliation (previous and current). Table 3 presents the description of the variables. The fact of studying or having studied in religious institutions was considered as a proxy for contact with religion in childhood or adolescence. This paper also considers the issue of inter-religion marriage, which BRS addresses with the question: "Have you ever dated or married someone of a different religion from yours?" The answers were grouped into one for those who married someone from another religion, and zero if they never dated or married someone from another religion / dated someone from another religion but did not get married. 3 According to Azzi and Ehrenberg (1975) , working implies cost of opportunity for religious involvement. The variable used to measure the effect of working concerns the economically active population (hereinafter PEA). Seeking work is also considered in this variable because it is an activity that demands time which could be allocated to religious activities. Iannaccone (1998) highlighted that having a liberal view on moral issues can cause people to feel uncomfortable in traditional churches, leading them to abandon religion. To capture this effect, the opinion of interviewees about abortion (agree to allow it in more cases) is considered, as well as opinion on homosexual unions and adoption of children by homosexual couples. Those who answered to be in favor of any of these, were assigned value one, while those who claimed to be against them were assigned value zero.
Considering the descriptive statistics in Table 4 , it should be noted that 5.37% of the sample corresponds to those who have had a religion and currently do not. Those who do not believe in God amount to 3.31%, while those who do not believe that some people go to heaven or hell after death constitute 37.37% and 44.38%, respectively.
Regarding demographic attributes, we noted that that 47.96% of respondents are male, and adolescents and adults up to 34 years old account for almost half of the sample. The groups corresponding to ages between 34 and 44, 45 and 60 and over 60 years old constitute 20%, 18.9% and 12.9% of the sample, in this order. Almost 46.6% of interviewees are married or legally cohabitating and 8.5% have already married someone of a different religion. The family income of 42.33% of the interviewed is at the most two minimum wages, while 38.4% have an income amounting to between two and five minimum wages. Those whose family income is between five and ten minimum wages correspond to 12.44%, and 6.8% of the respondents earn over 10 minimum wages. Almost 69% of the sample belong to PEA. Note that 3.6% of the interviewed are illiterate, 42.25% have complete or incomplete elementary education, 40.9% are attending or have finished high school, and 13.14% are at least attending higher education.
Considering cultural aspects, 18.13% of the sample study or have studied in a religious institution. And 43.9% are in favor of homosexual unions, 44.66% are in favor of child adoption by homosexual couples and 70.63% support allowing abortion in more situations or in any case.
Specifically in the Brazilian case, there is evidence, as in Coutinho and Golgher (2014) , that it is necessary to control religious demand for macro-regions. The BRS interviewed people in the South, Northeast and Southeast macro-regions, and added North / Midwest. In percentage terms, 6.84% are in the South, 12.15% in the Northeast, 74.36% in the Southeast and 6.63% in the North and Midwest regions. The research also contemplates information regarding the municipality of interviewees, whether the location is in the metropolitan region, in the capital or in the countryside. Thus, capital and metropolitan regions were grouped to be compared with the countryside, assuming the values one and zero, respectively. Note that 58.36% of respondents reside in the capital or in the metropolitan region.
Econometric model and empirical strategy
To analyze whether Brazilian population presents secular behavior, models of discrete choice are used. According to Greene (2003) , these models prescribe that the probability of an individual making the right choice depends on their socioeconomic characteristics. It is important to notice that the choice of secularization can also be influenced by individuals' demographic, geographic and cultural characteristics.
The framework of choice considers the option of individual i relative to j possible alternatives. Choices are mutually exclusive and exhaustive. That is, the choice of one alternative excludes the possibility of another, and one of the alternatives must be chosen.
The disaffiliation compares two types of individuals: those who have had a religion and currently do not have any, and those who had a religion before and continue to profess some religion. Therefore, a model of binary choice applies, where the variable assumes value one if the individual has disaffiliated, and zero for individuals currently affiliated to some religion.
In the case of unbelief, three models are considered: disbelief in the existence of God, that after death, some people go to heaven, and that some people after death go to hell. If the answer is negative -that is, the person believes in God, in an afterlife in Heaven or Hell -the default value is zero, while those who do not believe or are unsure receive value one.
Thus, in the case of disaffiliation and of disbelief, the Probit model is used, which assumes that the distribution of the error term follows a normal distribution, and has a cumulative distribution function given by:
Whereas its probability distribution function is described by:
In the case of not attending church or religious services, the frequency alternatives represent qualitative results to express the fact of attending church or not, and ordered based on a ranking constructed from frequency in descending order. Those who do not attend church receive value eight, whereas those who attend more than once a week assume value one (see Table 2 ).
The lack of praying habits is also assessed with a qualitative variable expressing an ordered ranking, assigning a value of seven if the individual does not have a praying habit and value one for those who pray every day. Therefore, to estimate the lack of habit to go to church or worship or religious services, and the lack of praying habit, the Ordered Probit model is used.
In this case, as y is a choice from the responses provided by interviewees and assumes the values one, two, ..., seven in case of absence of a praying habit, and one, two, ... eight in the case of lacking the habit of going to church, the model to be estimated has the following specification:
Where α is the frequency of church attendance and prayer, J is each of the frequency options of individuals, X is a vector of socioeconomic, demographic, geographic and cultural characteristics, and β is a pair of vector parameters to be estimated.
Finally, it should be noted that the analysis and discussion of the results for these secularization models, which were estimated by Probit and Ordered Probit, will be done from the marginal effects.
Results
In this section, the marginal effects of the models are presented, and the evidences checked with the existing literature. Table 5 below reports results for the models of disaffiliation and disbelief. Considering the model of disaffiliation first, we noted that being male increases the chances of disaffiliation in 2.41 percentage points (pp). Coutinho and Golgher (2014) also found men more prone to not having a religion. However, they made no distinction between those who disaffiliated and those who had never had any religion.
Regarding the socioeconomic variables, it must be noted that people with elementary school education level have lower chances of abandoning religion (2.18 pp). As for geographical characteristics, the fact of living in the Northeast region decreases the likelihood of disaffiliation by 1.5 pp.
The religion to which the person belongs helps predict the likelihood to disaffiliate: those who declared to be Evangelical Pentecostal are more prone to abandoning religion, with a probability of 5.74 pp. No other cultural aspect has proven significant.
With regard to disbelief models, we observed that being male increases the chances of not believing that God exists in 1.58 pp. It is also remarkable that no socioeconomic characteristics were significant for this model, i.e., income, education, and belonging to the PEA does not correlate with disbelief in the existence of God.
With regard to geographical variables, it appears that individuals who live in the metropolitan area or in the capital (possibly more urbanized places compared to the countryside) have a chance of 1.14 pp of not believing that God exists, confirming the secularist hypothesis.
Being favorable to abortion in more situations or in any case has a negative impact on disbelief, decreasing the chances of not believing in the existence of God in 1.16 pp, which is a result contrary to what was expected. Still, in relation to cultural characteristics, the current religion is an important predictor of the levels of disbelief. Being Evangelical, Pentecostal or non-Pentecostal, decreases the chances of not believing that God exists at 1.31 and 0.94 pp, respectively; on the other hand, not having any religion increases the odds by 3.80 pp.
As for believing that some people go to heaven after death, the findings show that older individuals have a higher propensity to disbelief; being between 45 and 59 years old increases the likelihood of disbelief in 10.41 pp and being over 60 years increases it in 8.41 pp.
Analyzing the geographical aspects, living in the metropolitan area or in the capital increases the chances of not believing that people go to heaven after death by 4.46 pp. Cultural aspects also help explain disbelief. People who claim to be favorable to allowing abortion in more situations or in any case are less likely to believe that some people do not go to heaven in 7.02 pp. Being Catholic and Evangelical (Pentecostal or not) diminishes the chance of not believing that people go to heaven in 14. 89 pp, 27.67 and 28.28, respectively. Regarding the belief that some people go to hell after death, all age groups appeared to be significant: being between 25 and 34 increases the propensity to disbelief in 6.37 pp; between 35 and 44, in 8.41 pp; between 45 and 59, 8.20 pp; and above 60 in 8.45 pp.
Among the socioeconomic attributes, the variable referring to elementary education levels decreases the probability of disbelief in 8.79 pp. Now with regard to the geographical aspects, living in the South and Southeast regions increases the odds of not believing that after death some people go to hell in 11.64 and 8.71 pp, respectively.
Being supportive of child adoption by homosexual couples increases the likelihood of disbelief by 4.70 pp, while being favorable to the liberalization of abortion in more cases or in any situation decreases the likelihood in 7.54 pp. Being Catholic or Evangelical (Pentecostal or not) decreases the chances of disbelief in 15.61, 34.76 pp and 27.08 pp. Now with regard to the model in Table 6 below, related to the lack of church attendance, note that, as inferred by Azzi and Ehrenberg (1975) , men are less prone to attending church more often (considering "often" as at least once a week). In this case, they are more prone to attending once a month -the odds for this being 2.21 pp.
With regard to age, it is remarkable that the variable referring to the age of 60 was significant for all frequencies, increasing the likelihood of attending church at least once a week. For those with ages between 45 and 59 years old, there is an increase in this probability at 1.28 pp, as well as a lower chance of not going to church by 1.74 pp. Oliveira, Cortes and Neto (2013) also found that, as people grow older, they tend to go to church more often.
The fact of having married someone of another religion affects church attendance: it diminishes the chances of attending more than once a week at 6.83 pp and of attending once a week at 3.59 pp. This corroborates the finding of Williams and Lawler (2001) that people in heterogamic marriages are less religiously active. The fact of not having formal education reduces the chances of attending more than once a week for 7.42 pp and of attending once a month in 2.75 pp, in comparison to those who have at least higher education. It was also noted that those working or seeking employment are less prone to attending church at least once a week.
With regard to the Brazilian macro-regions, we observed that the trend is not to attend at least once per week. Regarding cultural aspects, being in favor of homosexual couples affects all frequency bands, increasing the chances of not going to church. In this case, the probability of attending church more than once a week is negative of magnitude 4.97 pp. Moreover, being supportive of allowing abortion in more situations or in any case decreases the odds of not going to church; the odds for going more than once a week is 3.79 pp.
In relation to the current religion, being Evangelical (Pentecostal or not) increases the likelihood of attending at least once a week, whereas being Catholic and having no religion diminishes the likelihood of attending at least once a week. In summary, Evangelicals are more frequent than Catholics and Catholics are more frequent than those without religion. This result differs from that of Irffi, Cruz and Carvalho (2017) for Brazilian women which pointed out that the religion in which the woman had been raised was more important to explain church attendance than current religious affiliation.
Finally, with regard to the estimation of the lack of praying habits, showed in Table 7 below, it should be noted that males are less likely to pray every day. Note also that for all age groups the effect is positive for having the habit of praying every day. The fact of being married to someone from another religion decreases the chances of praying daily in 7.46 pp.
Socioeconomic characteristics do not appear to be related to the habit of praying. On the other hand, people who live in the metropolitan area or in the capital are less likely to pray every day -the odds for this are of 3.75 pp, and it increases the chance of not having the habit of praying in 0.88 pp. Those living in the Southern region are more prone to praying almost every day.
With regard of cultural variables, being in favor of allowing abortions in more cases or in any situation presents a significant effect on all frequency bands, increasing propensity to praying daily at 5.72 pp. and reducing the propensity to not praying at 1.39 pp.
Non-Pentecostal Evangelicals are less likely to lack prayer habits with odds of 1.75 pp. Belonging to the Evangelical Pentecostal religion diminishes the chance of not having the habit of praying in 1.92 pp, and increases the chances of praying daily at 9.28 pp. Furthermore, having no religion decreases the chances of praying every day at 36.03 pp and increases the chances of not having a prayer habit at 14.75 pp. This result is similar to that of Halman and Draulans (2006) that saw the importance of religion to explain the intensity of religious practice. 
Discussion
Firstly, the strength of gender as an explanatory variable for the three models is remarkable -males are less religious than females, a finding vastly documented in the literature (VAUS; MCALLISTER, 1987; IANNACCONE, 1998; HALMAN; DRAULANS, 2006; OLIVEIRA; CORTES; NETO, 2013) .
Concerning the age of respondents, it is noticeable that, as people grow older, they tend to show higher levels of disbelief but also higher church attendance. In their analyses of the British people, Voas and Crockett (2005) also found higher levels of disbelief than of religious active belonging. This suggests a passive belonging, or perhaps the existence of other reasons for religious participation, such as seeing the churches as places for social interaction.
Being married to someone from another religion did not have a significant effect on affiliation or belief, but it did affect religious practice. People in heterogamic marriage face a trade-off between their own religious practice and that of their spouse. Even if the spouse has no religion, there will be situations where they will need to choose between a secular activity and a religious one, for instance. Therefore, in summary, these people may not abandon their original beliefs, but their observance is likely to decrease.
With regard to the geographical aspects, Northeast inhabitants proved less prone to disaffiliate, an expected result given that the region is mostly Catholic. Jacob (2003) presented maps where the Northeast region appeared less influenced by the religious changes taking place in the country. In his words, the explanation is that [...] this area of resistance of Catholicism frequently includes sparsely populated spaces, especially in the backlands, where there is strong social and political control, old and effective, by traditional oligarchies. […] one must also consider the weight of religiosity, popular beliefs, oral tradition and the lesser influence of the media on change of attitudes of its population. In addition, the offer of other religions in the Northeast is smaller than in other areas of the country, since the effort required for the conversion of its inhabitants would be much larger, both in relation to the large areas involved and to the barriers imposed by the existing social and political control mechanisms. (JACOB, 2003, p. 127) Moreover, the variable of comparison for regions was the North/Midwest, an area where Evangelicals are predominant in relation to the remaining regions. (Jacob, 2003) . This may explain why Southeast, Northeast and South had a tendency to lower odds for religious practice when compared to North/Midwest.
Being in favor of homosexual marriage only affected the church attendance by reducing it. This is a sign of secularism because not only does it confirm the hypothesis that these people may feel uncomfortable in a religious environment (BRAÑAS-GARZA; GARCÍA-MUÑOZ; NEUMAN, 2008 ), but also it shows that they believe in some religious dogmas and not in others. The same explanation applies to the attribute of being in favor of adoption of children by homosexual couples, which had a significant effect on beliefs, reducing the odds to belief that some people go to Hell after death.
It is noticeable that the fact of studying or having studied in religious institutions did not show any relation to secularism (abandonment of religion, disbelief and lack of religious practice). Perhaps the effect was not significant because some schools exempt students from religious classes.
The most important factor to explain religiousness was clearly the current religion, but this result needs to be considered with caution. The definition of high religious activity and accepted religious dogmas varies from religion to religion. In 2007, nearly 83% Brazilian people were Christians (Catholic or Evangelical). For these religions, church attendance, prayer and beliefs about the existence of God, Heaven and Hell are expected. The same pattern may not be observed for other religions. Besides, the previous religion did not had any significant effect on beliefs or practice, but this may be due to the data format that considered previous religion in a general way and did not specify the religion in which the respondent was raised.
Conclusions
This paper researched if religion is losing relevance in Brazil. To that end, data from the Brazil Religion Survey (2007) was used, as well as concepts of the secularization theory and the theoretical framework of Azzi and Ehrenberg (1975) to model apostasy and lack of religiosity of Brazilian people. To affirm the existence of secularization, the hypotheses constituting the secularization theory that were presented in the literature review should be confirmed. Moreover, it was necessary to avoid seeing a full alignment between religious affiliation, practice and beliefs.
From the results, it is clear that the current religious affiliation had an impact on all manifestations of secularism -in general, having no religion decreased greatly the likelihood of having a religious practice and increased the likelihood of not believing that God exists. Being Evangelical decreased the propensity to disbelief and increased the chances of prayer, whereas being Catholic decreased the odds of leaving the church.
Males appeared more likely to lack religious practices and more prone to abandonment of religion. The fact of having a spouse with different religion was related to the absence of religious practice, but not with disbelief or disaffiliation.
As for the socio-economic attributes, it is worth noting that lower levels of household income had a negative impact on the probability of disaffiliation and disbelief. Meanwhile, the fact of being working or seeking employment was associated with increased likelihood of disbelief and lack of religious practices.
It was also observed that living in metropolitan areas was associated with lower levels of religiosity. Regarding macro-regions, although the Northeast was the most attached to religion, in terms of belonging to a religious institution, it did not imply that the northeastern were religious.
In summary, many results appeared as expected. But the socioeconomic characteristics, which are the most prominent in the secularism theory, did not have significance in virtually any model, and in some, appeared with a sign opposite to what was predicted. Another surprising outcome was the favorable opinion with regard to abortion laws that increased religiosity; this had no parallel with the literature and needs further research.
One limitation to disentangle the relationship between religion and income was the database that provided the income in the moment of data collection and not the income that the respondent had at the time of deciding to leave religion. To see how income affects beliefs and practices, each religious group should be separated by income -a suggestion for future work.
A way to clarify the impact of education would be to see the marginal effect of one more year of education in religious behavior, or the level of education at the time of religion abandonment. This analysis is not possible with the BRS database. It would be useful to consider the changes in religion and religiosity through time and relate them to the attributes of individuals at the time of change. This is another point that deserves further research.
With regard to the lack of correspondence among beliefs, religious activity and affiliation, one may argue how this itself can prove a sign of secularization. One may point out that people have their own set of beliefs, and that it may imply a religious revival instead of the decline of religion. In the present paper, the descriptive statistics showed that Brazil had very few atheists and that people tend to show high church attendance and prayer, and the proportions of those belonging to a religion and believing in some dogmas are high as well.
The response is simple: religion in general, and Christian religions in particular, tell people that they should believe in some statements and accept them as true; that they should go to church at least a given amount of time; and that commitment to the church is important. If there are people declaring attachment to a religion but with no religious practice, this actually points to disbelief in the doctrines. A belief in Heaven or Hell not followed by some practice or affiliation actually suggests that people do not believe in the necessity of these things or at least think that these are not connected to those beliefs, a contradiction to what is preached by religious institutions. 4 In other words, they are deciding for themselves what to believe, not following the religious institution. Secularization means a loss of importance of religion, not a direct loss of importance of spirituality or God. Now, considering both the descriptive and econometric analyses, the results of this paper showed this discrepancy among beliefs, belonging and practices.
Therefore, the goal of providing information on the importance of secularism in order to explain the changes in Brazil's religious profile was reached -secularization exists in Brazil, but the processes that influence it need to be researched further to better understand the religious movements taking place in the country.
